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THE LORD WHO, SEATED ON HIS 

CHARIOT, 
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MAY HE PROTECT US! 



Arjuna’s weakness condemned by the Lord. 

^ sum — 

i <r«rr i^rssfagtr^jaiifaajatti l 
iMre-am? siT^Rg^ wpg?t: II 

Sawjaya said : 

To him who was thus overcome with pity 
and afflicted, and whose eyes were full of tears and 
agitated, the destroyer of Madhu spoke as follows: 

The body and the soul. 

That Prakrifci which is composed of the three gu^ 
transforms itself into all objective forms, such as the bodies 
( karya), the senses (kara«a), and sense-objects (vishaya), and 
is combined into various aggregates of the body and the 
senses, to subserve the two ends of Purusha or Spirit* viz. y 
enjoyment and liberation* Such an aggregate is this, our 
body. In reference to this body, the Lord says : 

sfiWTsrrgsrra;— 

srftt a sirf: aNtr fRf cifl^s u 

The Blessed Lord said : 

This, the body, O son of Kunti, is called 
Kshetra; him who knows it, they who know of 
them call Kshetraj«a. 



In the words * the body * the Lord specifies the thing 
referred to by the pronoun * this.’ Kshetrar ™the field, the 
body, matter—is so called because it is shielded from injury, 
or because it is destructible, or because it. is liable to decay, 
or because the fruits of actions are reaped in it as in a field. 
This body is designated as * Kshetra,’ ‘the field* * matter** He 
who knows this Kshetra, he who comprehends it in 

understanding from head to foot, He who perceives it as 
distinct from himself by knowledge, natural or imparted by 
others,—him they designate as Kshetraj«a, 1 the knower of 
the field,* ‘ the comprehender of matter/—they who know of 
Kshetra and Kshetrajwa. 

Identity of the soul with the Lord. 

Thus Kshetra and Kshetrajwa have been described.— Is 
this all the knowledge that one has to acquire about them ?— 
No Listen : 

sNsr ^Ti'T nr fsn% stfs i 

And do thou also know Me as Kshetra j^a 
in all Kshetras, O Bharata- The knowledge of 
Kshetra and Khetrajfla is deemed by Me as the 
knowledge. 

Do thou also know the Kshetrajrca, described above, to 
be Myself, to be the Supreme Lord, not a being of the world 
(sawsara)* The meaning is this :—The Kshetrajrca who is 
in all Kshetras, and who is differentiated by the manifold 
upadhis or Kshetras, from Brahma down to a clump of grass, 



is, you should understand, really devoid of all the various 
upadhis (conditions) and is inaccessible to any such word or 
thought as 4 sat * or 4 asat,' existent or non-existent. As 
nothing else remains to be known apart from the true nature 
of Kshetra, Kshefcrajraa and the Isvara, that knowledge by 
which the two objects of knowledge, Kshetra and Kshetra jm f 
are known is considered by Me—the Lord, Vishnu—to be 
the right knowledge. 

Now, listen to this, in the first place : 

srgflTiesj ^ n 

I am the Self, O Gu^akesa, seated in the 
heart of all beings ; I am the beginning and the 
middle, as also the end, of all beings. 

Granting that the Self—of whom we are speaking—is, 
according to the popular view, again and again born whenever 
a body comes into existence, and again and again dead when¬ 
ever the body dies,—-even if the Self were so, as you think, 
O mighty-armed, you ought not io grieve thus ; for, death is 
inevitable to what is born ; and birth is inevitable to what is 
dead. 

Accordingly, 

*tt w. pr ^p ^ i 

To that which is born, death is indeed 
certain ; and to that which is dead, birth is certain. 
Wherefore, about the unavoidable thing, thou 



oughtst not to grieve. 

To that which has had birth, death happens without 
failure, ar.d birth is sure to happen to that which is dead. 
Since birth and death are unavoidable, therefore you ought 
not to grieve regarding such an unavoidable thing. If death 
is natural to that which has had birth, and if birth is natural 
to that which has had death, the thing is unavoidable. 
Regarding such an unavoidable thing you ought not to 
grieve* 

The Self is immutable 

How is the Self immutable ?—This is answered by the 
next verse ■ 

«r siraa ftrerar «rr 

srsrr rsi: srraator 
w srtK u 

He is not born, nor does He ever die ; 
after having been. He again ceases not to be ; nor 
the reverse. Unborn, eternal, unchangeable and 
primeval, He is not slain when the body is slain. 

He is not born ; no such change of condition as birth 
takes place in the Ball. Nor does He die; this denies the 
last change of condition called death. — 1 Ever * should be 
construed with the denial of every change, thus : He is never 
born, never dies, and so on.—For, the Self, having once exist¬ 
ed does not afterwards cease to be any more. In ordinary 
parlance he is said to die whoi having once existed, after- 



wards ceases to be* Neither does the Self come into 
existence, like the body, having not existed before- Where¬ 
fore He is unborn- For, he is said to be born who, having 
not existed, comes into existence. Not so is the Self. 
Wherefore He is unborn. And because He does not die. 
He is eternal. [Though, by the denial of the first and the 
last changes, all changes have been denied, yet it is thought 
necessary to directly deny the intermediate changes, in the 
words * unchangeable , 9 etc-, so as to imply the absence of 
all such changes of condition as motion, though not specified 
here*] He is unchangeable: He is constant, not subject 
to the changes of condition known as decline (apakshayai) 
Having no parts, He does not diminish in His own sub¬ 
stance. As devoid of qualities. He does not diminish by loss 
of a quality. He is primeval, not subject to the change known 
as growth fvriddhi) as opposed to decline* For, that which 
increases in size by the accretion of parts is said to grow and 
to be renewed. As devoid of parts, the Self was as fresh in 
the past fas He is now or will be in future ; «•«., He is ever the 
same,); He never grows. And He is not slain when the body 
is slain : He is not transformed when the body is transformed. 
To avoid tautology, slaying is interpreted to mean transforma¬ 
tion : the Self is not subject to transformation. 

This verse teaches the absence in the Self of the six* 
bhava-vikaras,—of the six vtharas or changes of condition to 
which all bhams or beings in the world are subject. The pas¬ 
sage, on the whole, means that the Self is devoid of all sorts 
of change. 


..■.in. » i , »■> ii i - ■ ■ ■ ■ . . „ ■ - - .— ■ 

* Such as birth, existence, growth, transformation, decline, and 
destruction. 



Wherefore, 

f^3i; sriopisis* «?ffiRj u 

He cannot be cut, nor burnt, nor wetted, 
nor dried up. He is everlasting, all-pervading 
stable, firm 5 and eternal. 

Because the mutually destructive objects—namely, 
swords and the like—cannot destroy the Self, therefore He is 
overlasting. Because everlasting, He is all-pervading. 
Because all-pervading, He is stable like a pillar. Because 
stable, the Self is firm. Wherefore He is eternal, not 
produced out of any cause, not new- 

No charge of tautology can be brought against the verses 
(ii. 21-24) on the ground that in (ii. 20) the eternality and the 
immutability of the Self have been taught and that what has 
been said regarding the Self iu these verses (ii. 21-24) adds 
nothing to what was taught in that one verse,-—something 
being repeated verbatim, and something more being repeated 
in idea. Since the Self is a thing very difficult to understand, 
the Lord Vasudeva again and again introduces the subject and 
describes the same thing in other words, so that in some way 
or other the truth may be grasped by the intellect of the 
mortals (sa^sarms) and thus the cessation of their sa*ns&ra 
may be brought about. 



What* then, is that which is ever real ? Listen * 

rafirsmssre^rr^r h u 

But know that to b& imperishable by 
which all this is pervaded. None can cause the 
destruction of That, the Inexhaustible, 

Unlike the unreal, That—you must understand—does not 
vanish; That, the Brahman, the ‘ Sat *, the Real, by which all 
this world, including the akasa, is pervaded, just as pots and 
other objects are pervaded by the akasa or space. Brahman 
does not undergo increase or diminution and is therefore 
inexhaustable. This Brahman, the ‘ Sat \ is not exhausted 
in Itself; for, unlike the bcdy It has no parts. Nor does It 
diminish by (loss of) anything belonging to It; for, nothing 
belongs to the Self. Devadatta, for instance, is ruined by loss 
of wealth; but Brahman does not suffer loss in that way. 
Wherefore, nobody can bring about the disappearance or 
destruction of the inexhaustible Brahman. Nobody—not even 
the Is vara, the Supreme Lord—can destroy the Self. For, 
the Self is Brahman Itself and one cannot act upon oneself. 

Tlie Real and the Unreal. 

For the following reason also it is proper that thou 
shculdst abandon grief and distressful delusion and calmly 
endure heat and cold, etc. For, 

HT*raT waft 5?T*rraT | 



Of the unreal no being there is ; there is 
no non being of the real. Of both these is fhe 
truth seen by the seers of the Essence. 

There is no bMva—no being, no existence—of the unreal 
(asat) such as heat and cold as well as their causes. Heat 
cold, etc.* and the causes thereof, which are (ho doubt) 
perceived through the organs of perception, are not absolutely 
real (vastu-sat); for they are effects or changes (vikara), and 
every change is temporary. For instance, no objective form, 
such as an earthen pot, presented to consciousness by the eye, 
proves to be real, because it is not perceived apart from clay. 
Thus every effect is unreal, because it is not perceived as 
distinct from its cause. Every effect, such as a pot, is unreal, 
also because it is not perceived before its production and after 
its destruction. * And likewise the cause, such as clay, is un¬ 
real because it is not perceived apart from its cause, t 

* Op. * Whatever exists not in the beginning or in the end exists 
not really in the present.’ (Gaudapc?dak<zrikffs on the Mffndwkya- 
upanishad. IV, 31),—(A)* 

f This implies that the absolute Reality is not conditioned by 
causality; and therefore the perception of the series of causes and effects 
must be illusory.—-(A). 

This conclusion—that the real is ever existent and the 
unreal is never existent—regarding the two, the Self and the 
non-Self, the real and the unreal, is always present before the 
minds of those who attend only to truth, to the real nature of 
the Brahman, the Absolute, the All, ‘ That/ Thou hadst 
therefore better follow the view of such truth-seers, shake off 
grief and delusion, and,' being assured that all phenomena 
(vik&ras) are really non-existent and are, like the mirage, mere 
false appearances, do thou calmly bear heat and cold and 




other pairs of opposites, of which some are constant and others 
inconstant in their nature as productive of pleasure or pain. 

The Self illumines all. 

Moreover, 

*rcri spsrcraste: i 

38fi wiwm wa 11 

As the one sun illumines all this world, 
so does the embodied One, O Bharata, illumines 
all bodies. 

The embodied one (Kshetrin), the Supreme Self (Para- 
matman), is one and illumines all bodies, the whole material 
being (Kshetra), from the Avyakta (the unmanifested material 
cause of the universe) down to the unmoving objects, from 
the * Great Elements 1 down to ‘firmness* (xiii. 5*6 .““The 
illustration by means of the sun serves here a double purpose 
with reference to the Self,—showing that, like the sun, the 
Self is Om only in all bodies, and that like the sun He is 
unsoiled. 

The Goal is the Lord’s Glorious Being. 

The Goal is again specified thus: 

«r 35? * wilt * »nsres: l 

^£531 * gJgFT 'TOT w 11 

That the sun illumines not, nor the moon, 
nor fire; That is My Supreme Abode, to which 
having gone none return. 



The sun, though possessed of the power of illumining alb 
does not illumine that Abode, the Abode of bight- That 
Abode to which having gone none return, and which the sun 
and other (luminous bodies) do not illumine, is the Highest 
Abode of Vishnu* 

ztwmsm TO*? I 

What is called the Unmanifested and 
the Imperishable, That, they say, is the highest 
goal ; which having reached none return. That is 
My highest place. 

That; that Avyakta which is called Akshara, the Impe¬ 
rishable, the Unmanifested Being. Having reached that state, 
none has returned to saffisara, the mundane life. That is My 

Vishwu’s) Supreme Abode. 

The Path to the Goal. 

What sort of persons reach that Goal P—Listen : 

R?fI?roi?T 

Free from pride and delusion, with the 
evil of attachment conquered, ever dwelling in the 
Self, their desires having completely turned away, 
liberated from the pairs of opposites known as 
pleasure and pain, the unde'uded reach that Goal 
Eternal. 



Let the Law guide thy Life. 

The scripture (sastra) is the authority on which all this 
renunciation of asuric nature and the observance of what is 
good are based* One would engage in these only on the 
authority of the scriptures (sastra) t not otherwise. Therefore, 

*r: i 

st f&f®Jrarah% sj qtf srfctq, u 

He who, neglecting the scriptural ordin-- 
ance, acts under the impulse of desire, attains not 
perfection, nor happiness, nor the Supreme Goal, 

The one Self in all. 

It has been said (xiii- 23) that the effect of right know* 
ledge is the cessation of births through “the removal of 
avidya (nescience) and the like* which form the seed of 
sa^sara. It has also been said that the Gause of birth is 
the union of Kshetra and Kshetrajna caused by avidya. 
Therefore, the right knowledge which alone can remove 
avidya, though already described,. will again he described 
in other words as follows: 

He sees who sees the Supreme Lord* 
remaining rhe same in all beings, the nndying in 
the dying. 

The Supreme Lord exists, without any difference, in all 
living beings, from Brahma down to the unmovmg object 
(sthavara)* He is the Lord Supreme as compared with the 



body, senses, Manas, Buddfai, the Avyakta (the unmanifest- 
ed, i&i the causal body, the k&rawa-sarira, avidya) and the 
individual soul (Atman, Jiva). All living beings are perish* 
able while the Supereme Lord is imperishable. Thus there is 
a great disparity between the Supreme Lord and the created 
beings. For, of all changing states of a being (bhava- 
vikaras), the change of state called birth is the root ; all the 
other changes ending with destruction occur subsequently to 
birth. There can be no change of state subsequent to 
destruction, since the object itself does not exist. Attributes 
can exist only when the substance exists. Wherefore, the 
denial of the final change of state comprehends the denial of 
all the preceding changes as well as their effects. Thus it 
may be seen that the Supreme Lord is quite unlike all beings 
and that He is one and immutable in all- He sees (rightly) 
who sees the Supreme Lord as now described. 

How canst Thou be seen ?—Listen : 

sra^ir wev i 

ini s§ ^ sras ^ n?rspi h n 

But by undistracted devotion can, I, of 
this Form, be known and seen in reality, and 
entered into, O harasser of thy foes* 

Undistraoted devotion (Bhakti) *. that devotion which 
never seeks any other object except the Lord, and in virtue of 
which no object other than Vasudeva is cognised by any of 
the senses* Of this Form* of the Universal Form. By this 
sort of devotion It is possible not only to know Me as declared 
in the sastras, but also to intuitively realise Me as I atn, and 
to enter into Me, f.e., to obtain liberation. 



As to this threefold Faith, 

mm sngr wm *trcer i 

mmwsv g^fr w <et *m sr: u 

The faith of each is in accordance with 
his nature, 0 Bharata. The man is made up of 
his faith ; as a man’s faith is, so is he* 

Bach : every living being, Nature (Sattva); the antah- 
karawa with its specific tendencies or samskara. Man : Jiva, 
samsarin. So : in accordance with that faith. 

The surest means to wisdom. 

The surest means of acquiring wisdom; is taught as 
follows : 

HR rRTO i 

HR TO II 

He obtains wisdom who is full of faith, 
who is devoted to it, and who has subdued the 
senses. Having obtained wisdom, he speedily 
attains to the Supreme Peace. 

A man full of faith obtains wisdom. But he may be 
slow; whence it is enjoined that he should ever be intently 
devoted to the means of obtaining wisdom, such as constant 
attendance- on the Teachers (Gurus)*. A man of faith and 
devotion may not have mastery over the senses ; whence it is 
also enjoined that he should withdraw his senses away from 
their engrossment in objects. Such a man of faith, devotion 
and self-control is sure to obtain wisdom. Mere external acts 
(zv. 35), such as long prostration before the Guru, may fail to 


* And listening to their teachings, etc. 



produce the required effect, since they may be tinged with 
hypocrisy. But hypocrisy is impossible when a man is full 
of faith and so on. Whence these are the certain means of 
acquiring wisdom.—What is the result of this acquisition of 
wisdom?—The answer follows: Having obtained wisdom, be 
swiftly attains the Supreme Peace, called Moksha. That 
the right knowledge quickly leads to moksha is an established 
truth clearly taught by all sastras as well as reason. 

The Lord endows His devotees with wisdom. 

As to those who worship Me devoutly in the ways men¬ 
tioned above, 

wift a - w HigqqiFrr s n 

To these, ever devout, worshipping Me 
with love, I give that devotion of knowledge by 
which they come to Me. 

To them who are ever devout, worshipping Me, not for 
any purpose of their own, but out of love for Me.—to them 
I give that devotion of right knowledge (buddhi-yoga) of My 
essential nature by which they* those who worship Me 
* l with their thought on Me ” (x. 9) and so on—know Me, 
the Supreme Lord, the Self, as their own Self. 

Why dost Thou give the devotion of knowledge (buddhi- 
yoga) to Thy devotees ?—And what is that obstacle in the 
path leading to Thee which the devotion of knowledge that 
Thou givest to Thy devotees serves to remove answer 

to this question, the Lord says: 



aqr^igq^qr^sirRsi ?ro: i 

ithCi^ *TRierr u 

Out of mere compassion for them, I, 
abiding in their self, destroy the darkness born of 
ignorance, by the luminous lamp of wisdom. 

?t^r 3 Star ?m%ctqRR: i 

itaRiferc^irR qqj^raR ^ n 

But to those whose unwisdom is destroy* 
ed by wisdom of the Self, like the sun wisdom 
illuminates that Supreme. 

When that unwisdom by which the mortals are envelop* 
ed and deluded is destroyed by wisdom or discriminative 
knowledge of the Self, then, as the sun illuminates all objects, 
so wisdom illuminates the whole of the Knowable, the Su¬ 
preme Reality* 

q^rmigRRsuiq: qi: jr» | 

wsfg to 31%^t 5%: tor§s: ii 

They say that the senses are superior ; 
superior to the senses is mind ; superior to mind 
is reason; one who is even superior to reason is He. 

The senses ate five, the sense of bearing, etc. When 
compared with the physical body, which is gross, external, and 
limited, the senses are superior as they are comparatively 
more subtle and internal, and have a more extensive sphere 
of action. So say the wise. Superior to the senses is mind 
(manas, the impulsive nature) which is composed of thoughts 



and desires, of errors and doubts, (sankalpa and vikalpa), 
Superior to mind is reason (buddhi) characterized by determi¬ 
nation (nischaya). So, He who is behind ail things visible, 
inclusive of reason, the Dweller In the .body, whom— It has 
been said—desire, seated in the senses and other quarters, 
bewilders by enveloping wisdom,— He, the Self, the witness 
of reason, is superior to reason, 

rii g&j qi jfsf ^«TRJniWT;fnT i 

srit ?rf ii 

Then knowing Him who is superior to 
reason, subduing the self by the self, slay thou, O 
mighty-armed, the enemy in the form of desire, 
hard to conquer. 

Thus understanding the Self who is superior to reason, and 
subduing the self by the elf, steadily composing the self by 
means of the seif.* do thou slay desire. It is difficult to conquer 
desire, on account of its complex and incomprehensible nature. 

How does wisdom destroy sin ?—Here is an example : 

Strife i 

irarisu gw 11 

As kindled fire reduces fuel to ashes, 0 
Arjuna, so does wisdom-fire reduce all actions to 
ashes. 

Just as a well-kindled fire reduces fuel to ashes, so does 
the fire of the wisdom reduce all actions to ashes, z.e, 9 it 
renders them important The fire of wisdom cannot indeed 
literally, reduce actions to ashes as fire reduces fuel to ashes. 
Accordingly we should understand that right knowledge is the 



cause which renders all actions impotent. But the actions by 
which this body has been brought into existence will come to 
an end only when their ejects will have been fully worked 
out; for, those actions have already commenced their effects* 
Thus wisdom can destroy only such actions as have not yet 
begun to produce their effects, whether they are actions done 
in this birth before the rise of knowledge and along with 
knowledge* or those done in the many previous births 

Who is a Sage ? 

The realization of inaction in action and vice versa is 
extolled as follows: 


§$ cr gsm u 

He whose engagements are all devoid of 
desires and purposes* and whose actions have been 
burnt by the fire of wisdom, him the wise call a 
sage. 

The man who has realized the truth described above, 
whose works are all free from desires and from purposes 
(sankalpa,) which cause those desires, who performs mere 
deeds without any immediate purpose,—if he be engaged in 
wordly action, he does so with a view to set an example to 
the masses; if he has renounced wordly life, he performs 
deeds only for bodily maintenance,—whose actions, good and 
bad, are consumed in the fire of wisdom which consists in the 
realization of inaction and nee versa : him the wise who know 
Brahman call a real sage (pawdita)* 



Moreover, 

3?Rar er§rftstr°r far^RRTff u 

To the devotees who are free from desire 
and anger, who have controlled their thought, and 
who have known the Self, Brahman’s bliss exists 
everywhere. 

Those who have renounced all actions and attained right 
knowledge are liberated, whether living or dead, 

3ITr?ra# *Ri ^SfT * f^rRri; || 

Little by little let him withdraw, by 
reason (buddhi) held in firmness; keeping the 
mind established in the Self, let him not think of 
anything. 

He should make the mind constantly abide in the Self,, 
bearing in mind that the Self is all and that nothing else 
exists. This * is the highest form of Yoga. 

Now, as to the Yogin who thus strives to make the mind 
abide in the Self, 

*rar | 


* The steadiness of mind.—(A.) 




By whatever cause the waveringf and 
unsteady mind wanders away ? from that let him 
restrain it and bring it back direct under the 
control of the Self. 

Sound and other objects are the causes which make the 
■mind wander away. It is a natural weakness of the mind to 
•be thus led away by sense-objects. By convincing oneself of 
the iilusoriness of sense-objects through an investigation into 
their real nature, and by cultivating indifference to worldly 
objects, the tnind can be restrained from sense-objects and 
brought back to the Self wherein to abide firmly. In virtue 
•of this practice of Yoga, the Yogin’s mind attains peace in 
the Self. 

T%T^npra^ vt m m m u 

controlling the senses, mind 
and intellect, having moksha as his highest goal, 
free from desire, fear and anger,—-the sage who 
ever (remains thus) is verily liberated. 

The sound and other sense-objects enter the mind within 
through the respective organs. These objects which are 
external are kept outside when a man does not think of them. 
A sage (muni) is one who is given to contemplation (manana) 
and who renounces all actions. Keeping the body in the 
posture described, he should always look up to moksha as his 
supreme goal. When the sage leads constantly this kind of 
life, renouncing all, he is no doubt liberated: he has nothing 
else to do for liberation. 



fajiJ 5FTf®IcftT 3^51 *pjq5R: II 

The Self abiding in all beings, and all 
beings (abiding) in the Self, sees he whose self has 
been made steadfast by Yoga, who everywhere 
sees the same. 

He sees all beings—from Brahma, the Creator, down to 
a dump of grass—as one with the Self; and in all the differ* 
ent beings—from Brahma, the Creator, down to inanimate 
objects—be sees the same; *.e», he sees that the Self and 
Brahman (the Absolute) are one* 

nt ^ srar: ’Tgqrsrii i 
ihf sirnsiR srspufn u 

Those men who, meditating on Me as 
non*separate # worship Me all around,—to them 
who are ever devout, 1 secure gain and safety# 

Those men of renunciation (samnyasins) who worship 
Me all around,* ever meditating on Me, regarding themselves 
as non-separate,— 2 .e., looking upon the Supreme God, 
Narayawa, as their own Self,—to these who see the Reality, 
who are ever devout, t I secure gain- I secure to them what 
is not already possessed ; and I secure to them safety, i.e* f 
preservation of what is already possessed. As said in vii. 
17 18, they form My very Self and are dear to Me. 

iNf smfr prag 1 ® qwforSfiflrarcr I 
feTr ^ m Isrst: tl 



Of them the wise man, ever steadfast 
and devoted to the One, excels ; for, excessively 
dear am I to the wise, and he is dear to Me. 

Of the four, the wise man, as knowing the truth, is ever 
steadfast, and devoted to the One, finding no other object of 
worship* Thus, he who is devoted to the One is superior to 
all others. Since I am his very Self, I am excessively dear 
to the wise man*—It is well-known to all in this world that 
the Self is dear to every one. Therefore Vasudeva, as the 
Self of the wise man, is dear to him.—And the wise man is 
My very Self and is therefore very dear to Me* 

sttctfSNruht §g; n 

Satisfaction in the Self. 

The Lord said: 

When a man, satisfied in the Self alone 
by himself, completely casts off all the desires of 
the mind, then is he said to be one of steady 
knowledge. 

When a man completely abandons all the various desires 
that enter the heart and is satisfied with the True Innermost 
Seif (Pratyagatraan) in himself, without longing for external 
possessions, averse to everything else because of his acquisi¬ 
tion of the immortal nectar,— i.e tf his realisation of the 
Supreme Truth,—then he is said to be a wise man (vidvan), 
one whose knowledge arising from the discrimination of the 
Self and the not-Self has been steadied. [If, on his abandon¬ 
ing of all desires, nothing should be found to cause satisfac- 



tion while the cause of the embodied state still operates, it 
would follow that his behaviour would be like that of a mad 
man or a maniac. Hence the words * satisfied in the Self* 
etc.] That is to say, he who has abandoned all desires con¬ 
nected with progeny, possessions and the world, who has 
renounced (all works), who delights in the Self and plays with 
the Self,—he is the man whose knowledge is steady. 

Because it is so, therefore, 

fell** i 

That man attains peace, who, abandoning 
all desires, moves about without attachment, with¬ 
out selfishness, without vanity. 

That man of renunciation, who, entirely abandoning all 
desires, goes through life content with the bare necessities of 
life, who has no attachment even for those bare necessities of 
life, who regards not as his even those things which are need¬ 
ed for the mere bodily existence, who is not vain of his 
knowledge,—such a man of steady knowledge, that man who 
knows Brahman, attains peace (nirvana), the end of all the 

misery of samsara (mundane existence). In short, becomes 
the very Brahman. 

qsnsrrrlsrer staTr q «r: i 

qj ST q q ftq; tl 

He by whom the world is not afflicted 
and who is not afflicted by the world, who, is free 
from joy, envy, fear and sorrow, he is dear to Me. 



Moreover : 


stwfowftsimr jjoiratai e U 

The same in honour and disgrace, the 
same towards friends and enemies, abandoning all 
undertakings,'-he is said to have crossed beyond 
the gujias. 

The same : unaffected- Though neutral from their own 
standpoint, some appear to others as if they were on the side 
of friends or on the side of foes ; but this man appears to be 
same to friends and foes- He renounces all actions, produc¬ 
tive of visible and invisible results, except those which are 
necessary for the bare maintenance of the body. 

eiRi^r ^ ^ fegir n 

That man, verily, who rejoices only in 
the Self, who is satisfied with the Self, who is con¬ 
tent in the Self alone*—for him there is nothing 
to do. 

But that man—a samyasin, the Sankhya, one devoted 
to Self-knowledge—whose joy is in the Self, not in the objects 
of the senses; who is satisfied only with the Self, not with 
food-essence, etc.; who is contented in the Self;—all others 
derive contentment from possession of external things, where¬ 
as, disregarding these, he is content in the Self only and has 
no desire for anything j—for such a man, for the man who 



knows the Self, there is nothing to do. 

Moreover, 

kr asr fiaakr ?per i 

For him, there is here no interest what¬ 
ever in what is done or what is not done. Nor is 
there in all beings any one he should resort to for 
any object. 

For the man thus rejoicing in the Self, no purpose is 
served by action.—Does, then, any evil called sin (pratyaviya) 
arise from inaction ?~No evil whatever, either by way of 
incurring sin, or by way of losing the Self, arises in this world 
from inaction, Nor is there, in all beings from Brahma 
(Praj&pati) down to the sthavara or immovable objects, any 
whose support he has to gain by action. He has no object 
whatever to gain, for which he has to depend upon any parti¬ 
cular being: if he were to have any object in view, then he 
would have to exert himself to gain that object. 

s?5Rfrerr i 

sm? fWrafaar ^ $c5irsfa * u 

Satisfied with what comes to him by 
chance, rising above the pairs of opposites* free 
from envy, equanimous in success and failure, 
though acting he is not bound. 

He who is satisfied with whatever he may obtain by 
chance, without his effort or request, who his not affected in 



mind by the attack of such pairs of opposite (dvandva) as 
heat and cold, who cherishes no feelings of envy and jea¬ 
lousy, who Is calm whether he obtains or not such things as 
might come to him without effort,—such a devotee, feeling 
no pleasure or pain whether he obtains or not food and other 
things required for the maintenance of the body, seeing action 
in inaction and vice versa , ever steady in his knowledge of the 
true nature of the Self, always disowning agency—* I da 
nothing at all, energies act upon energies,*’—in all acts of the 
body, etc., while begging or doing anything else for the bare 
existence of the body,—thus realizing the non-agency of the 
Self, he really does no act at all, not even the act of begging. 
But as he appears to act like the generality of mankind, 
agency is imputed to him by people, and so far he is the agent 
in the act of begging and the like. From his own point of 
view* however, as based on the teaching of the scriptures 
which are the source of right knowledge, he is no agent at all* 
Thus, though he performs the act of begging and the like 
required for the bare existence of the body, and though with 
reference to these acts agency is imputed to him by others, he 
is not bound, since action and its cause* which are the source 
of bondage, have been burnt in the fire of wisdom* 

The Lord dwells in the hearts of all 
beings, O Arjuna, whirling by Maya all beings (as 
if) mounted on a machine. 

The Lord (I*vara): the Ruler, Narayana. Arjuna 

pure in the internal self, of a pure antairkarana. The wordi 



“ Arjuna ** is used in the sense of c pure ’ in the -Big-Veda. 
“The dark day and the light day.” (6-9-1). He causes alt 
beings to revolve as if—‘as if’ being understood—mounted 
on machines, like wooded dolls mounted on a machine. By 
Maya : by causing illusion. * Whirling’ should be construed 
with * dwells* 

STCOT OTCSf 1 

Fly unto Him for refuge with all thy 
being, O Bharata; by His Greece shalt thou obtain 
supreme peace (and) the eternal resting place. 

Seek thou that Lord as thy sole Refuge with thy whole 
being for relief from the distress of samsara* Then by His 
Grace, thou shalt obtain supreme peace and attain to My— 
Vishnu’s—Supreme Eternal -Abode, 

Thus shines 

the quintessence of the Gita 
consisting of the verses selected 
by Bhagavan Sri Ramana Maharshi. 

He who, with earnestness and devotion, 
studies these verses, forty-two in number, 
will easily attain knowledge 
imparted by the Gita. 




